I
N RECENT years several leading exegetes have claimed that the author of Luke-Acts (who will be designated as Luke in this study) has failed to give direct soteriological value to the death of Jesus. Wilckens lists among the lacunae in Luke's theological conception his failure to make clear the salvific character of the death of Jesus: Luke-Acts proclaims the fact that salvation has been granted in the sending of Jesus, but does not explain the how or why of this salvation.
1 Conzelmann maintains that in Luke's account of the Passion there is no "direct soteriological significance drawn from Jesus' suffering or death." 2 Käsemann calls the cross of Jesus in Lucan theology a misunderstanding of the Jews which had to be corrected by God's intervention in the Resurrection. 3 Some decades ago Dodd offered an explanation of this phenomenon. 4 In searching for the primitive schema of apostolic preaching, he found that the Jerusalem kerygma failed to assert that Christ died for our sins, an assertion frequent in Paul and seemingly even pre-Pauline. He concluded that the Jerusalem kerygma of Acts was pre-Pauline at least in this aspect, allowing the possibility that the notion may have been developed by the "school of Stephen and Philip, with which Paul appears to have been in touch." Yet other authors have pointed out that such an assertion is missing throughout Luke-Acts. Hence Dodd's reasoning leads to the conclusion that Luke's soteriology must be judged pre-Pauline in the aspect we are considering, which explains why the death of Jesus lacks any soteriological value.
These are serious accusations to bring against the author of the twovolume work which makes up more than one fourth of the NT, an author whom recent studies have consistently shown to be both a careful writer and profound theologian. Hence it is the object of this study to investigate the pertinent texts of Luke-Acts to answer the question: How according to Luke is man saved, and what relation does the death of Jesus have to this salvation? account of the Gerasene demoniac, Lk notes (Mk does not; cf. 5:16) that the demoniac was "saved," and the account of his becoming a disciple follows immediately (as in Mk). (c) 8:50: In the narration of the raising of Jairus' daughter, both Mk (5:36) and Lk have Jesus say to Jairus: "Do not fear, only believe." But only Lk adds: kai so these tai. We noted above that Mk employs this verb twice in the same episode (5:23, 28) , and that it is omitted by Lk, only to be placed here in close proximity to the verb pisteuô. (d) 13:23: While Mt 7:13 and Lk both have the saying of Jesus about the "narrow gate," only Lk introduces it with a question concerning the number of the sözomenoi, which is incidentally the only occurrence of the participle in the Synoptic Gospels (cf. Acts 2:47; 1 Cor 1:18; 2 Cor 2:15).
3) Briefly, the use of sözö in the third Gospel may be summarized thus: (i) with psyche (6:9; 9:24 oís), to save one's soul; (ii) in the expression "your faith has saved you" (7:50; 8:48; 17:19; 18:42; cf. 8:50) ; (iii) for the man possessed by a demon who became a disciple after Jesus cured (saved) him (8:36); (iv) for Jesus on the cross (23:35, 37, 39) , where there is question of the Christ "saving" others and not Himself, evident irony on Lk's part; (v) in the religious sense of salvation (8:12; 13:23; 18:26; 19:10) . Thus, unlike Mt and Mk, Lk reserves the verb sôzô for situations which involve faith; it has a religious connotation in all texts. 4) In Acts it is the evident religious sense which predominates. Two cases seem to be exceptions: a) 4:9: A question is posed: How has this man been saved (sesöstai)? Luke uses the ambiguity of the word to prepare a double response, the first part dealing with the cure of the man (4:10: the verb sôzô is not employed), and the second with the salvation brought by Jesus (4:12: each member contains the root sôzô: sôtêria, sôthênai). This case is thus similar to Lk 8:36; it is not an exception to Luke's usage. b) 27:20, 31: In the account of the shipwreck the verb sôzô occurs twice: in 27:20 there is question of giving up hope of being saved; in 27:31 Paul announces that no one is to leave the ship if all are to be saved. It is perhaps true that we have here an exception to Luke's usage. It is difficult to narrate the story of a shipwreck and marvelous deliverance without recourse to the notion of being saved. Luke employs diasôzô four times in the narration (27:43, 44 and 28:1, 4 ; elsewhere the word is used in Lk 7:3; Acts 23:24; Mt 14:36; 1 Pt 3:20; it would seem to be typically Lucan, and is never used by him in the religious sense of being saved) and may be avoiding a too frequent repetition of the word in using sôzô. Yet the possibility of a symbolic meaning of the shipwreck in Acts must by no means be excluded.' Besides, the resemblance of the usage of 27:31 to 1 Pt 3:20 is suggestive. In the latter, Pt refers to Noah's ark which saved only a small group of eight people by water (eis hên oligoi... psychai diesôthêsan dV hydatos), in Acts 27 Paul is granted the salvation (sôtêria: 24:34) of 276 "souls" (psychai) on board the ship; not a hair on anyone's head will be lost, a remarkable parallel 8 also to Jesus' urging to perseverance in Lk 21:18 f.: "In your endurance you will possess [for which Marcion's text reads 'save'] your souls (psychos).' 9 Thus a study of the basic salvation terminology of Luke-Acts reveals that for the author salvation is a key concept which he has handled with great care.
REQUIREMENTS FOR SALVATION
In approaching the concept of salvation in Luke, the obvious first question to be asked is: How is a man to be saved? 1) and that of the Acts is a difference of changed situation and development; basically each reply contains a "negative" and a positive element.
a) The word "negative" is not quite exact; what is required is a change of life, a conversion, which implies naturally a turning away from a sinful life, i.e., a life not in harmony with traditional moral requirements. In Acts this element is expressed by a typical Lucan themeword, metanoia* (The noun occurs only twice in Mt and once in Mk; it occurs five times in Lk and six times in Acts. The verb metanoeö also occurs more frequently in Luke-Acts than in the other Synoptic writers: Mt 5 times; Mk 2; Lk 9; Acts 5). (i) Jesus: In the version of the final words of Jesus to His disciples given in Lk 24:47, He declares that they are to preach metanoia in His name to all nations, (ii) Peter: The theme of metanoia is frequent in Peter's preaching (2:38; 3:19; 5:31) . He urges the magician Simon to convert from his wickedness (8:22) , and declares to the church at Jerusalem that God has given to the Gentiles also metanoian eis zôên (11:18). (iii) Paul: In his Areopagus speech Paul tells the Athenians that in former times God overlooked the ignorance of the nations, but now (nyn) it is proclaimed to all men everywhere to convert (17:30). He tells the Ephesian elders that he has proclaimed ten eis theon metanoian (20:21), and he similarly sums up his preaching before Herod Agrippa (26:20) .
6) It is the positive element, however, which is made quite explicit and concrete in Acts, (i) Faith: We have noted Paul's reply to the Philippian jailer (16:31) above; to the Ephesian elders he declares that he has preached pistin eis kyrion hêmôn Iêsoun (20:21) . His first long discourse, in Pisidian Antioch, proclaims: en toutô pas ho pisteuôn dikaioutai (13:39) . Peter similarly emphasizes the role of faith in Jesus (cf. 10:43; 15:9) . (ii) The Name of Jesus: In his first defense before the Sanhédrin, Peter explicitly announces that salvation is given to men in 9 According to Conzelmann, metanoia loses in Luke-Acts its comprehensive meaning: "metanoia alone is not an adequate description of the content of salvation or of the way to salvation" (op. cit., p. 228). The process by which a person is saved can be divided into "repentance" and "conversion"; thus there are works which follow upon repentance that must now be considered separately (pp. 99-101). This theory is obviously demanded by his more general insight that Luke has transformed the primitive eschatological idea by a process of historicizing. Wilckens concurs (op. cit., pp. 181-83), adding that while the reception of salvation is usually eschatological-futuristic in the rest of the kerygma, it is present according to Luke in the Name and Person of Jesus (p. 185). R. Michiels, "La conception lucanienne de la conversion," Ephemerides theologicae Lovanienses 41 (1965) 42-78, studies the Lucan use of metanoia-metanoeö and concludes that in the third Gospel it is already taken from its eschatological cadre and made moral, not expressing the notion of conversion in its entirety, but the moral aspect, the preparation by man for the reception of faith. In Acts the essentially ecclesial nature of Lucan soteriology is evident. the Name of Jesus, and in no other name (4:12). In 10:43 he declares that believers in Jesus receive the remission of sins through His Name, (iii) Baptism: "in His Name" is not simply a Semitic way of saying "through Him." The Joel citation of 2:21 announces: "And it will happen that whoever will call upon the Name of the Lord will be saved. 
ROLE OF JESUS IN SALVATION
According to Luke, it is necessary to have faith in the Name of Jesus in order to be saved. But why should faith in Jesus produce these effects? How precisely does Jesus contribute to man's salvation?
1) The Jesus-Event. Essential to the understanding of the role of Jesus in Luke-Acts is the recognition that the complex, life-deathresurrection-ascension/glorification, constitutes a whole whose individual parts find their full meaning precisely in relation to the whole. a) analêmpsis: A major division in the third Gospel begins with the announcement of Jesus' journey to Jerusalem in 9:51. Lk states that the days of His analêmpsis are about to be fulfilled. This word is a hapax in the Greek Bible, but from its occurrences in contemporary extrabiblical literature it may be concluded that "about the time when S. Luke wrote the word was probably becoming a sort of technical term for the 'Assumption of the Blessed.'" 10 According to Klostermann, "It may be that the expression here does not intend to stress the isolated act of the Ascension but rather, like éxodos (9:31), to include the different stages of the 'passage of Jesus from the terrestrial to the superterrestrial life.'" 11 ò) anelêmphthê: 12 That analêmpsis refers to the entire complex, life-death-resurrection-ascension/glorification, is shown by Luke's use of the aorist passive of analambanô. This form occurs only five times in the NT, of which four are in Acts. The fifth occurrence is in 1 Tim 3:16, which is evidently a Christian hymn. In place of a detailed listing of the salvific acts of Jesus, the last stich of the hymn says simply: anelêmphthê en doxê. The hymn is not "primitive," since it evidently stems from a time when the Gentile mission had been underway for some years (ekêrychthê en ethnesin). At this time, probably not long before the composition of Luke-Acts, anelêmphthê was thought to be a satisfactory summary of the salvific acts that closed and immediately followed the earthly life of Jesus.
In Acts 10:16 anelêmphthê indicates the taking up into heaven of the vision seen by Peter. Otherwise it occurs only in the first chapter of Acts (w. 2, 11, 22) and obviously refers to the ascension of Jesus. The threefold use of this unusual word undoubtedly signals the end of the analêmpsis begun in Lk 9:51.
Confirmation of this interpretation is found in the opening verse of Acts 2: Kai en to symplêrousthai tên hêmeran.... Outside of this verse the verb symplëroô is found only in Lk 8:23, in a realistic sense of a boat filling with water, and Lk 9:51. In this latter case the same infinitival construction is used, a clear indication that the analêmpsis of Jesus has ended, and the mission of His apostles is now about to begin.
2) The Life of Jesus. Since in the conception of Luke the analêmpsis of Jesus must be seen as a whole, the meaning of each part for the salvation of man can be understood only in its place in the total process. 
7:11. At the Transfiguration He speaks with Moses and Elijah about
His éxodos, which He is about to make (or, more correctly, to fulfil) to Jerusalem (9:31). This journey begins in 9:51: autos to prosôpon esté-risen tou poreuesthai eis Ierousalêm. We are constantly reminded that He is on His way (9:52, 53, 56; 10:38; 17:11), and when the Pharisees warn Him to go out and poreuou enteuthen (13:31), for Herod seeks His life, He makes the strange reply that "today and tomorrow it is necessary (dei) for me to be on my way" (13:33). In 22:22 we learn the destination of this journey: "The Son of Man goes on His way according to what has been foreordained, but woe to that man by whom He has been handed over." His entire life has been a going forth to the cross. 6) The Isaiah citation that introduces the apostolate of John the Baptist is common to all three Synoptic Gospels, but only Lk (cf. Jn 1:19-27) has the crowd wonder if John might be the Christ (3:15). John replies to their wondering (apekrinato: Mt and Mk have the logion which follows, but not as a reply to such wondering) that the one stronger than he is coming, one who will baptize with the Holy Spirit and fire, who will accomplish a great purification among the people (3:16 f.). Several elements in John's response merit closer attention:
i) The Stronger One (ho ischyroteros): This designation occurs only three times in the NT: in this response of John, in the parallel passage of Mk (1:7), and in Lk 11:22. This last-mentioned text is particularly interesting in that all three Synoptic Gospels record the Beelzebul controversy in which Satan is characterized as the ischyros (Mk 3:27; Mt 12:29; Lk 11:21), but only Lk refers to the ischyroteros who will defeat Satan and strip him of his power.
lb In the light of Lk 1:68-74, the title ho ischyroteros clearly attributes to Jesus the function of the Messiah, who will liberate the people from the power of Satan.
ii) The Eschatological Judgment: 17 John declares in 3:16b that the Stronger One will baptize in the Holy Spirit and fire. Some exegetes have interpreted this as meaning that the Holy Spirit will be given to those who are found worthy, whereas the wicked will be punished by fire. But such an interpretation seems to be precluded by 3:17, in which both wind (the metaphor of the threshing floor) and fire are represented as purifying agents, the wind separating the wheat from the chaff, and the fire destroying the chaff. The fire is "unquenchable," a reference to the unquenchable fire of Is 66:24, which comes at the end of a passage on eschatological purification and judgment. Moreover, the textual tradition for hagiô (the Holy Spirit) in Lk 3:16b is not altogether certain. While the overwhelming ms. evidence supports the reading, it is omitted in two minuscules (63 and 64), and by Clement of Alexandria and Tertullian; thus it may surely be judged the lectio difficilior. Even if we accept the reading hagiô, van Imschoot explains that the "spirit" (or wind) may be said to be holy because it is from God.
lrt The "baptism" in wind and fire is a metaphorical representation of the eschatological purification and judgment by the one who is coming, contrasted here with the preparatory water baptism of repentance of John. Thus John points to the one coming after him as he who We note Lk's insistence on Jesus mocked as the Christ, and the connection with salvation we have noted above. Moreover, in Mt and Mk the mockers declare that if Jesus comes down from the cross they will believe, a statement which is significantly missing from the account of Lk.
In the question of the high priest at the trial of Jesus, all three accounts ask if Jesus be the Christ. Mt adds "the son of God" (26:24); Mk adds "the son of the Blessed One" (14:61). Lk alone is satisfied with the simple question: "Are you the Christ?" (22:67), relegating "son of God" to a second question (22:70) .
e) It is especially in the words of the risen Jesus that we learn the connection between being obedient to the will of God, even in His passion and death, and being perfected as the Christ. Thus in 24:26 Jesus asks: "Was it not necessary for the Christ to suffer these things, and to enter into His glory?" The next verse tells us that He demonstrated this thesis to the two disciples, beginning with Moses and all the prophets (cf. 24:46). f) Lk's account of the apostolic preaching insists that Jesus is the Therefore, in the theological outlook of Luke the life and death of Jesus lead directly to His glorification by God, which constitutes Him now as a cause of salvation for men.
THE ACTS OF JESUS AND SALVATION
Thus an investigation of the texts of Luke-Acts yields what may be termed a mediate influence of the life and death of Jesus upon man's salvation, that is, the life and death of Jesus affect man inasmuch as they have led to the glorification of Jesus by which He has been established cause of salvation. But a further question must be answered: Does the life and death of Jesus have any relation in itself to man's salvation, any intrinsic soteriological value? Obviously a response to this question must include an analysis of the meaning of salvation in Luke-Acts, considered as a psychological reality in human existence. It is only through an understanding of what it means for a man to be saved that the true soteriological value of the death of Jesus in LukeActs can be seen. 1) Acts 17:31. In the conclusion of his Areopagus address, Paul depicts God as "offering faith to all men, raising Him [the man who has been appointed judge, namely, Jesus] from the dead" (17:31).
This declaration is open to two different interpretations: (a)
God has raised Jesus from the dead (and made Him Christ and Lord); thus men can have faith in Jesus, and expect salvation from Him. (6) The fact that God raised Jesus from the dead gives man hope that if he is associated with Jesus he too may rise from the dead. Thus faith in the Name of Jesus is both possible and meaningful. From all that has been said, it is obvious that the first interpretation is quite in harmony with Luke's theological perspectives. Is the second?
2) charts. The understanding of certain texts of Acts, which have a direct bearing on the validity of the second interpretation, will depend to a large extent on the meaning of the word charis in Luke-Acts:
a) It is only Luke among the three Synoptic authors who uses the noun charis (8 times in the Gospel, 17 times in Acts; it appears in Jn only 3 times, all in the prologue) and the verb charizomai (3 times in the Gospel, 4 times in Acts; it does not appear in Jn).
b) The verb charizomai in Luke-Acts always has the idea of giving something which is not due, but which manifests the favor of the giver for the recipient. In Lk 7:21 Jesus gives sight to the blind; in 7:42 f. He speaks of remitting or cancelling a debt; in Acts 3:14 reference is made to Pilate's releasing of Barabbas, a favor which the Roman procurator granted the Jews each year at the feast; in Acts 25:11,16 there is question of "doing someone a favor"; and in Acts 27:24 the lives of those on board ship are given to Paul as a favor.
c) The notion of "favor" or benevolence, whether as a disposition or as an individual action flowing from such a disposition, is basic to the use of the noun charis in Luke-Acts: i) As an action: In Acts 24:27 and 25:3,9 the term charis evidently refers to a favor that one does for another (cf. charizomai in Acts 25:11,16). In Lk 6:32,33,34 charis seems to be the equivalent of misthos in the corresponding text of Mt (5:46); indeed, Luke himself sums up by using the word misthos in 6:35. Thus charis has the sense of reward or recompense, though the nuance of "favor" is not lost, man's relation to God never being put on a plane of strict justice, as is clearly indicated in Lk 17:9.
ii) As a passive quality: Another series of texts denotes a passive quality in the subject, that is, the subject's finding favor in the sight of another. In Lk 1:30 the angel tells Mary that she has found "favor" before God. In 2:52 we are told that Jesus grew in charis before God and men, which indicates an observable quality, as we say that a person is favored by God (cf. 2:40, which will be considered below). The community of believers finds favor in the sight of all the people in Acts 2:47 and 4:33. In 7:10 we are told of Moses' favor before Phar-aoh, and in 7:46 of David's favor in God's sight. To this series of texts we should add two other instances less clear in themselves: Acts 6:8, in which Stephen is described as being plêrês charitos, and Acts 18:27, in which Apollos is able to contribute much to the believers of Corinth dia tes charitos. This latter instance may refer to the benevolence of the Ephesian community, i.e., to the favor they did for Apollos in writing to the Corinthian community about him; or it may refer to the favor with which he was received by the Corinthian community itself; or-and the same is true for 6:8-it may refer to charis in the following acceptation.
iii) A final series of texts denotes an active quality, a disposition of benevolence in the subject in favor of someone else, (a) In Lk 2:40, Acts 11:23, 13:43, 14:26, and 20:24 there is mention of the charis tou theou (cf. 15:40, which speaks of the charis tou kyriou in the same context as 14:26). Here the meaning is a permanent subjective disposition, the favor or benevolence of God for man. In Acts 11:23 Barnabas is able to notice the effects of the favor of God in the community of Antioch. Similarly, the charis theou, which is said to be upon the infant Jesus in Lk 2:40, seems to be observable before men in 2:52. Acts 13:43, 14:26, and 15:40 probably refer to a current Christian blessing. In 20:24 Paul declares that he has borne witness to the euaggelion tes charitos tou theou; the meaning of this text will be considered below. (6) Acts 20:32: Paul commends the elders of Ephesus to the Lord and tö logo tes charitos autou, "which is able to build (you) up (oikodomêsai) and to give the inheritance to all the sanctified." The same expression occurs in Acts 14:3 and undoubtedly lies behind the expression epi tois logois tes charitos of Lk 4:22. Again the meaning of this expression will be investigated later, (c) Acts 15:11: "But through the favor of the Lord Jesus (dia tes charitos tou kyriou Iêsou) we believe that we have been saved in the same manner as they" (nonJews). This statement concludes Peter's decisive intervention in the council at Jerusalem, which was to decide the question of circumcision for non-Jewish members of the new community. Obviously the statement can be interpreted in two ways: that we have been saved through the graciousness of Jesus, who is Lord and has the power to save us; or that we have been saved by participating in the favor which Jesus has in the sight of God. This ambiguity is similar to that detected for Acts 17:31 above.
Whatever solution to the ambiguity of the key texts (15:11; 20:24; 20:32 ) is adopted, it may be concluded that in almost all of its occurrences charis clearly refers to an active disposition of favor for someone (invariably of God for man in these texts), or to an action resulting from this disposition, or to a passive disposition of being favored by another. In no text is this family of meanings to be excluded.
3) Key texts are Acts 20:24, 20:32, and 15:11. a) Acts 20:24: Paul refers to finishing his course and the ministry (diakonia) which he received from the Lord Jesus, to bear witness to to euaggelion tes charitos tou theou.
i) This is a solemn declaration of Paul, the last statement about the nature of his work that he will make to a Christian audience (21:19 is a general recapitulation).
ii) The word diakonia occurs only once in the Gospels, in Lk 10:40. The incident is not recounted by Mt and Mk; Jn has something similar and uses the verb diakoneô (12:2, as does Lk in 10:40) but not the noun. In contrast, the noun occurs eight times in Acts, frequently in the Pauline epistles, and once each in Heb and Ap. The usage of the word in Acts finds a remarkable parallel in Paul, (a) In Acts 6:1 diakonia has the general meaning of "service," which it has also in 1 Cor 16:15 and Heb 1:14. (b) In Acts 1:17 it refers to the participation of Judas in "this ministry" (elachen ton klêron tes diakonias tautês), i.e., the ministry of the apostles. In 1:25 Peter declares that one must be chosen to take the place of this ministry and apostolate (labein ton topón tes diakonias tautês kai apostóles). The word apostóle occurs only here in Acts, but it occurs three other times in the NT, all in Paul's letters, and all in key texts referring to his apostolic mission (Rom 1:5; 1 Cor 9:2; Gal 2:8). Acts 6:4 defines the duties of the apostles as prayer and the ministry of the word. In Paul the most frequent meaning of diakonia is precisely the Christian apostolic ministry ( The good news announced by the apostolic message is the favor of God for men; this favor implies the remission of sins and is given to all those who have faith in Jesus, which means all those who are baptized in His Name. Thus the alternate explanation of Acts 15:11 (and 17:31) proposed above is justified: by associating himself with Jesus by a public act of belonging (baptism in His Name), man participates in the favor which Jesus has with God.
4) The Acts of Jesus as Salvific. Conversion, as preached in LukeActs, comports a positive act of faith in Jesus, of accepting a dedication inspired by all He stands for. His life was one of conformity to God's will, as proven by His resurrection and exaltation to the right hand of the Father. Thus in His life, death, and resurrection the favor of God for man may be seen, and a man is motivated to make an act of faith in His Name. This explains why the apostolic preaching insists on the conformity with God's will in the life of Jesus, but also why the proclamation of the Resurrection plays so central a place. Indeed, apart from it the death of Jesus has no meaning for Luke. It is in this light that we must understand the aphesis hamartiôn in Luke-Acts: a) Use of the word aphesis in Luke-Acts: (i) The word occurs only twice outside of the expression aphesis hamartiôn, both in the citation of Is 61:1 and 58:6 in Lk 4:18. Here the meaning is clearly "freedom" or "liberation." 20 (ii) The aphesis hamartiôn is always connected with either metanoia (Lk 3:3; Acts 5:31) or with faith in the Name of Jesus (Acts 2:38; 10:43; 13:38; 26:18); in one case (Lk 24:47) both elements are mentioned. Lk 1:77 is an apparent exception, but the expression gnôsin sôtêrias undoubtedly foreshadows the more specific terms, as a comparison with Acts 5:31 clearly shows."' Thus the aphesis hamartiôn is always a direct result of the conversion mentioned above.
6) Meaning of aphesis hamartiôn: The foregoing study of charis in Luke-Acts led to the conclusion that the aphesis hamartiôn that is to be acquired according to Luke-Acts by a conversion to Jesus Christ consists in a consciousness of having the favor of God through Jesus. Thus he who has faith in the meaning of the death and resurrection of Jesus has confidence that whatever his past actions may have been, they do not separate him from God; he has obtained a "liberation" from the conviction of estrangement from God which resulted from his sins.
c) A clear confirmation of this interpretation is contained in one of the most beautiful parables proper to Lk, the parable of the prodigal son. The son is conscious that he has sinned (Lk 15:18: hêmarton eis ton ouranon kai enôpion sou) and that his sins have destroyed the intimacy he once had with his father, so that he is no longer worthy to be considered as son (Lk 15:19) . But the father, as soon as he perceives that the son is returning, is moved by compassion, runs to greet his son, and bestows gifts upon him to convince him that his acceptation as son is complete (Lk 15:20-23), for "this is my son who was dead and has returned to life" (Lk 15:24). Thus, for Lk Jesus has#iven us by word and example a true knowledge of God and His abiding favor for those who turn to Him. d) This, of course, does not in any way mean that there is no ethical imperative for the Christian. 20 Faith in Jesus Christ and entrance into the community in His Name imply that one has taken on the same commitment as Jesus, that one wishes to live in the same manner as He. Luke clearly indicates this in Acts: (i) He refers to the new community and its beliefs as "the way" (he hodos: 9:2; 19:9,23; 22:4; 24:14,22). In this light what was said above about the verb poreuomai and "the way" of Jesus to the cross acquires a directive value for the personal life of the Christian, (ii) He employs the word dei for the apostles in the same way as for Jesus in the third Gospel; like Him they are to follow the way indicated by the divine will (cf. Acts 5: 29; 9:6,16; 14:22; 19:21; 20:35; 23:11; 27:24) .
THEOLOGY OF SATISFACTION
The notion of satisfaction is a theological explanation of the relation of the death of Jesus to our salvation. Whether or not this theological explanation is actually present in the Pauline epistles is disputed, 29 but it is certainly true that the formulation of this theological position has leaned heavily on expressions found therein. The question of interest at the moment, however, is whether or not such a theological explanation is justified on the basis of Luke-Acts. 1) Absence in Luke-Acts. Recent exegesis has tended to respond in the negative.
a) The reason most frequently alleged against a Lucan theology of satisfaction is the complete absence from the apostolic preaching in Acts of an expression stating that Jesus died peri or hyper hamartiôn. The expression occurs frequently in the Pauline epistles, and as early as 1 Th 5:10. One wonders how an exposition of the preaching of the primitive Church could fail to use the expression at least once, especially in the discourses attributed to Paul.
6) The brief episode of the ambitious request of the sons of Zebedee c) It has been suggested on the basis of Lk 24:21 (hêmeis de êlpizo-men hoti autos estin ho mellón lytrousthai ton Israel) that Luke saw the death of Jesus as a satisfaction for sin. But in the first place the verb lytroomai need not imply a theology of satisfaction. In Tit 2:14 it is explicitly stated: hina lytrôsêtai hêmas apo pases anomias. in Lk 24:21 there is no such qualification, nor does the use of lytrösis in Lk 1:68 and 2:38 demand such an interpretation. Actually Lk 24:21 is presented as the reflection of one who was still "foolish and slow of heart" (24:25). He declares: "But we were hoping that He was the one who would liberate Israel." Rather than see here an indication of a theology of satisfaction on the part of the author, we should do better to see a parallel to Acts 1:6, in which a disciple asks Jesus if in this time He will restore the kingdom to Israel. 19b-20 is taken as authentic, however, there is still the fact that this text is one of only two references to the blood of Christ which might seem to reflect some kind of theology of satisfaction. The Pauline influence is incontestable, and it is clear that these words of institution were part of the cult of the community when Lk was written. The reason for including them need not have been Luke's theological perspective, but a fidelity to the traditions of the community of his time, (iii) Moreover, it is not at all evident that the words reflect a theology of satisfaction. Jesus declares that His blood is shed "for you," i.e., for the disciples, but understood as representing all who would be disciples. There is no question of a death "for sins," of giving His life as a "redemption." The words are capable of an interpretation completely in harmony with the Lucan perspective regarding the salvific nature of the death of Jesus that we have outlined above. e) Acts 20:28: The other text in which Luke seems to refer to a redemptive value of the death of Jesus occurs in the address of Paul to the Ephesian elders at Miletus in which he refers to "the Church of God, which He acquired 31 through the blood of His Own." The thorny textual problems of this text need not concern us here; 32 it is clear that there is a reference to the blood of Jesus and that in some way the existence of the community is said to be due to this blood. Again several observations are in order, (i) While the reference to the blood of Jesus seems certain, the text itself has always presented considerable difficulties to scribes and commentators alike. The expression dia haimatos tou idiou has been widely corrected to dia idiou haimatos by scribes and early Fathers. Hort, regarding the translation "through the blood that was His own" (i.e., His Son's) as based on bad Greek, postulated an original huiou that had been omitted after idiou by haplography. But this is pure conjecture and has not met with universal support.
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(ii) Again we note that this reference to the blood of Jesus is the exception rather than the rule in Luke-Acts. Moreover, it occurs in a speech of Paul in which many "Paulinisms" have been detected. 34 It is quite conceivable that Luke reproduced these words from some Pauline source, (iii) Further, this text is not evidence for a theology of satisfaction in Luke. There is no mention of a redemptive death for sins; and that the community should result from the death of Jesus, while not perhaps a clear statement of Lucan thought (for him, the death of Jesus has salvific value only in the light of the Resurrection), it is in no way in contradiction to it.
2) The Suffering Servant. It has been argued that, faced with the stumbling block of the death of Jesus, the early community sought the explanation in the Servant Song of Is 53, which was interpreted as Messianic by Palestinian rabbis in early times. 30 Passages in this chapter refer to the vicarious suffering of the Servant, which is then alleged as the basis of a redemptive-satisfaction interpretation of the relation of the death of Jesus to our salvation. But there are evidences in LukeActs of the application of the Deutero-Isaian concept of the Servant of Yahweh to Jesus. Therefore a theology of satisfaction is indicated in Luke-Acts. a) In evaluating this argument, the first question which must be considered is the fact of the influence of the notion of the Servant of Yahweh of Deutero-Isaiah on the thought content of the discourses attributed to the early community by the Acts, (i) While admitting that the title pais was used of Jesus in early Christianity and was derived from the OT, Cadbury 30 doubts that it can be traced to the influence of Deutero-Isaiah; he prefers to see an application of the title to Jesus in a way similar to its use for noted personages of the OT. He offers a convincing refutation of the arguments brought forth in favor of such an influence by Harnack.*' (ii) But there are two examples often alleged in favor of Deutero-Isaian influence which make such influence probable, namely, 3:13 (edoxasen ton paida autou; cf. Is 52:13: idou synesei ho pais mou kai doxasthêsetai sphodra) and 8:32 f., which cites Is 53:7 f. textually. Even so, Cadbury rejects the first; 30 and it must be admitted that the title pais is not mentioned in the second. 6) But even should the influence of the Deutero-Isaian Servant on these discourses be admitted, the presence of a Suffering Servant conception, which would indicate a theology of satisfaction, is by no means proven; for the nature of the influence must still be considered. pertinent observations. 40 (a) Even in a passage as Acts 3:13 in which the influence of Deutero-Isaiah seems probable, it is not at all evident that in order of time the notion of Servant of Deutero-Isaiah preceded the application of the pais-titie to Jesus. "In other words, we must consider whether the use of the title * Servant' suggested the idea of the Servant Songs, or whether the identification of Jesus with the Servant of the Songs led to the use of the title Servant.'" The author opts for the first alternative. (6) If the influence of the Deutero-Isaian Servant on Acts is granted, "the only ideas which are adopted from Is 52-3 are those of 'delivering up' and of exaltation; no use is made of the two most distinctive characteristics of the third and fourth Songs, the nature of the Servant's sufferings, and their atoning value." The paistitie by no means implies the notion of the Suffering Servant. 41 ii) The direct quotation from Is 53 in Acts 8 · 32 f. is if anything a proof that Luke has carefully avoided what mig it seem to be a theology of satisfaction. As Cadbury has noted, "the jne time that he does quote Isaiah 53 [Luke] almost unbelievably escapes all the vicarious phrases with which that passage abounds." 42 iii) The argument presented above in favor of Deutero-Isaian Suffering Servant influence neglects important differences between modern exegesis and that of earlier times, (a) Early Christian exegesis was atomistic. The use of a phrase or passage from a book did not imply the use or even the approval of the thought content of the surrounding passages.
41 ( "It seems that the title pais theou as we find it applied in Acts to the Suffering Messiah, cannot be more than an accidental use of the term, for in itself it does not connote suffering. It was merely given to Jesus, because it was found in Is 53, which was understood as describing the future Messiah." But it is more logical to conclude that Luke has employed the title but not the theological explanation sometimes connected with it, unless evidence can be shown for that specific explanation in Acts. hope. The Targums identify the Servant of the Lord with the Messiah and use this expression as a Messianic title. Yet in the translation of Is 53 "we have a complete re-writing of the text, bringing it at every point into agreement with the national, political conception of the Messiah." Where the Hebrew text speaks of the sufferings and the ignominious death of the Servant, the Targum applies these to the heathens, who are vanquished at the hands of the victorious Messiah.
In summarizing rabbinic interpretations of the Servant of the Lord he declares: "The central idea in Is 53 was never clearly grasped, and did not have any decisive influence on the conception of the Messiah." iv) Grundmann 40 argues that while the Marcan account of the death and resurrection of Jesus seems to be closely linked to the Suffering Servant of Isaiah, the Lucan account does not. In Luke the idea of an expiatory sacrifice is played down; Jesus is the archêgos tes zôês (Acts 3:15) who joins His followers with Him in His victory over death. Thus, if in Luke there is no trace of a Suffering Servant theology of expiation, it is because he has his own interpretation of the death and Resurrection which differs from it.
CONCLUSION
From all that has been said it is evident that the death of Jesus does have a soteriological significance for Luke.
In the first place, it is precisely because of the nature of the life of Jesus, a life of obedience that led Him on His way to the cross, that He has been established Christ and Lord, and has poured forth the Spirit upon His Church, which is now the locus of salvation. Thus, briefly, His life and death have constituted Him an active cause of salvation for men.
Second, through the life and death of Jesus the graciousness of God, His love for man, has been made known. God does not hate man; He awaits only man's turning to Him to forgive him all his sins and grant him salvation.
Third, this turning to God (metanoia) means a profession of faith in the Name of Jesus. It means becoming a member of His Church by baptism and following His "way," His life of obedience to the Father, no matter what contradictions and sufferings such obedience may entail.
What is true in the position of Wilckens, Käsemann, Conzelmann, and Dodd is that Luke does not employ the doctrine of satisfaction to explain the meaning of the death of Jesus, a doctrine which historically has relied heavily on certain passages of the Pauline epistles for its seri jtural foundation. In scholastic terminology, Luke sees the connec-tion between the death of Jesus and the salvation of the individual Christian along the lines of formal (exemplary) causality rather than efficient causality. But that his lack of agreement with Paul on this point means that his own theological viewpoint should ipso facto merit an inferior note is a totally unwarranted conclusion. Whatever position we may adopt on the much-debated question of the relationship of Paul to the author of Luke-Acts, we are bound to misunderstand it unless we admit that we are dealing with two creative theological geniuses, 40 and that the latter deserves a fair hearing on his own terms and in his own right. 
